decisions on the idea of the Muslim world without reflecting on the accuracy of the generalization that this term signifies" (3)? His answer is sharp and straightforward: this imagination of Muslims worldwide as "a global political unity" (3) and the ensuing "importance of Islam in the contemporary politics of Muslim-majority societies" derive "not from theological requirements or a uniquely high level of Muslim piety but from the legacy of imperial racialization of Muslim-ness and from the particular intellectual and political strategies of Muslim resistance to this racialized identity" (6).
Aydin bases his argument on what he calls "a critical genealogy of the idea of the Muslim world" (5), which is in fact a survey of the formation and evolution of the idea across its historical contexts. He does not relate the Muslim world to ummathe Muslim designation for their perennial community of believers. Instead, he traces the origin of the concept to the imperial order of the globe in the final decades of the nineteenth century, when European empires rendered Muslims racially distinct and inferior to disable and deny their demands for equal rights with Christians. The Muslims' response was to trade inferiority for difference, transforming Islam into "a universal and uniform religious tradition, a force in international politics, and a distinct object in a discourse of civilizations" (3). The dissolution of the Ottoman Empire after World War I and the ensuing abolishment of the Caliphate reinforced a distinctive collective identity among global Muslim communities, now lamented for their decline and fragmentation. During World War II, the notion of the Muslim world was further consolidated, as both the Axis and Allies sought Muslims' support and treated them in propaganda as a force in unity. The post-colonial "subaltern and nationalist claims for rights" were "framed in the idioms of Muslim solidarity and an enduring clash between Islam and the West, giving rise to the Islamism and Islamophobia of the 1980s and beyond" (6).
Aydin ends his genealogical work with calls for a "deeper historical awareness", with which "we can make better sense of the continued importance of Muslim identity in international politics and the politicization of Islam", and for deconstructing the essentialist, racialized conceptions of religion, civilization, and world order to "tackle the ongoing crisis of an unjust global order" (237).
Palestinians in Israel: the politics of faith after Oslo, by As'ad
Ghanem and Mohanad Mustafa, Cambridge University Press, 2018, 206 pages, $105.00 (Hardcover)
In the current Middle East engulfed by waves of anti-establishment protests, regime changes and political transitions, civil conflicts and proxy wars, and identity politics along sectarian divides, the Palestinian-Israeli issue, a focal pillar of the regional dynamism of the "old" Middle East, is marginalized. What is further marginalized is the issue of the Israeli Palestinians, meaning the Palestinians who live in the pre-1967 contours of Israel. They constitute a disadvantaged minority, and the majority of Israeli Jews view them with suspicion and hostility "because of their rejection of the Jewish-Zionist character of the state and its objectives and because of the history of the Arab-Jewish conflict" (172). Worse still, the Palestinian national movement "does not view them as part of the 'Palestinian issue' and does not include them on the national agenda or the Palestinian political future" (172). Yet, their demographic strength is increasing. Constituting around 18% of the Israeli population and sustaining a higher birth rate than Israeli Jews, they challenge the very definition of the Jewish state. The decades following the signing of the Oslo Accords in 1993 reaffirmed this changing demographic reality, as Israeli Palestinians became increasingly aware of their special status as an indigenous minority and their curtailed rights as Israeli citizens. They coordinated their political and scholarly efforts to strive for their political and civil rights and "expos[e] the incompatibility of the Jewish character of the state with democracy" (9). They sought for "alternative political means and a new discourse to end their decades-long ignition stage and move towards the launching stage in pursuit of a unified national and group agenda and new methods of political activism that can redefine the concept of citizenship in Israel" (24). Ghanem and Mustafa's book examines this new stage of the Palestinians in Israel issue over the last two decades. They deem it a transformative stage that witnessed the development of "a set of new forms and strategies for political action" (27) The innovative contribution of the book, apart from a detailed survey of the six themes above, to the burgeoning scholarship on Palestinians in Israel is its adaptation of the concept of "the politics of faith" to the Palestinian-Israeli context. This concept was originally proposed by Michael Oakeshott, a former chair of the Department of Government at the London School of Economics, in The Politics of Faith and the Politics of Skepticism (1996) , his posthumous work of political philosophy. Oakeshott uses the concept to argue that human beings are able to mobilize their human capabilities to achieve "perfection on earth", and it is incumbent upon political leaders and institutions to maximize the collective aspirations of their communities for the common good. Ghanem and Mustafa build their argument on this "politics of faith" concept and identify three features of the political activities initiated by the Palestinian leadership in Israel: "a basic confidence in their ability to achieve positive change for their community; organized and coordinated efforts to maximize the use of their human resources; and prioritization of their goals and interests" (27) . Their adaptation of the notion indicates the positive potential for political engagement beyond nasty power struggles among interest groups, bringing to light a marginalized voice in a seemingly marginalized conflict zone.
The Middle East is notorious for its unpredictable state behavior and dynamics of cooperation and conflict, which result from the fact that ideational and material factors are equally strong in shaping the regional order. To elaborate, the region is not only the most militarized in the world, but is also submerged in multiple layers of identities, including pan-Arab, pan-Islamic, national, and sectarian. In the words of F. Gregory Gause, a veteran of international relations in the Arabian Peninsula and the Persian Gulf, "if there is one area of the world where fears that a neighbor's military power could be turned against a state should be high, it is the Middle East". Whether the ideational or the material reigns in the region is hard to determine. Any theory that subjects one to the other proves to be limited and inadequate. This is the theoretical puzzle that drives Darwich to reflect upon the roles and interactions of ideational and material forces in the Middle East. What she offers in the book is a comparative study of the threat perceptions of Saudi Arabia and Syria over the course of the last 4 decades, during three major regional wars in the Middle East: the Iran-Iraq War (1980) (1981) (1982) (1983) (1984) (1985) (1986) (1987) (1988) , the 2006 Lebanon War, and the 2009 Gaza War. She distinguishes between two layers of security conceptions, ontological, and physical, and claims that "they are systematically intertwined and in constant interaction, which is an aspect that is often overlooked in the study of international relations, and of Middle East politics in particular" (161). She discovers that "leaders fearing for their regime's physical security usually reframe regime's identity narrative to adapt to the constraining relative power distribution" (161) and that "leaders facing instability with regard to their ontological security can mobilize military and material resources to bolster their ideational defensive mechanisms" (162). The former conclusion derives from the experience of Syria. Confronted with enduring "physical insecurity and limited options for survival", the Ba'athist regime of Syria adjusted its identity narrative several times to suit its shifting designations of its friends and enemies. The latter is a lesson learned from Saudi Arabia, whose identity narrative is relatively fixed on "a version of pan-Islamism linked to a Wahhabi doctrine" (162). The Saudi regime has been forced to tailor its diplomatic and military policies to this unnegotiable definition of ontological security.
Darwich frames her contributions using her middle-range explanation, which transcends the unresolved tension between ideational and material, as well as constructive and realist, approaches to the international relations of the Middle East. When extant theories and models fail to rationalize the volatile dynamism of the region, eclecticism is always an option. However, a bigger challenge remains in the fact that we are faced with a region that has defied past attempts at theoretical generalization.
